Although the cult of Amitābha was the representative form
Introduction
The cult of Amitābha, in which people aspire for rebirth in the Pure Land Sukhāvatī by means of imagining the form of the Buddha Amitābha within their minds and calling his name with their mouths, is the most representative Buddhist cult in Korean Buddhism. The cult of Amitābha, however, appears in Korean historical materials primarily after the outset of the Unified Silla period (ca. 668-935) . Before this time it seems that the cult of the future Buddha Maitreya (Mirŭkpul 彌勒佛), who presently exists in Tuṣita Heaven, from which he will descend in the future to save many people, was more important than the cult of Amitābha. This is because in the materials from the Korean Three Kingdoms period (ca. 300-668), which preceded the Unified Silla period, references to the Buddha Maitreya appear frequently while Amitābha or other buddhas and bodhisattvas are hardly mentioned at all. The significant place of Maitreya in early Korean society at that time can be seen in the royal family of Paekche's erection of Mirŭk Monastery and in the hwarang 花郞 (flower boys), who were selected from the sons of the Silla nobility, being considered as embodiments of Maitreya in Silla.
To the extent that the cult of Maitreya was seen as being important, Buddhist Pure Lands (chŏngt'o 淨土) were also understood as being related to the Buddha Maitreya in the Three Kingdoms period. Although presently the ''Pure Land'' is usually understood as referring only to the world of Extreme Bliss (Kŭngnak 極樂; Sukhāvatī) of the Buddha Amitābha, this is a later development. A Pure Land, or a world system of cleanliness and purity where buddhas have extricated themselves from all defilements, is assumed to exist for all buddhas. The Pure Lands connected to each and every buddha reflect the distinctive characteristics of the buddha to which it corresponds. Thus, the cults of specific buddhas can be said to be a cult of the Pure Land linked to them. Although scholars of later periods, particularly people who stressed the importance of the cult of Amitābha, criticized the Pure Land of Maitreya as not being a genuine Pure Land, 1 in the case of the Buddha Maitreya, he possessed a world system of cleanliness and purity appropriate for his properties as a buddha, or a bodhisattva who had not yet become a buddha. 2 People who have faith in the Buddha Maitreya believe that that world system is the Pure Land of Maitreya. A specific examination of the cult of Maitreya's Pure Land shows the features of belief in the Pure Land in the early period, like
Akṣobhya's buddhaland in the East (Ach'uk pult'o 阿閦佛國) (Nattier 2000) , which is different from the cult of a ''developed'' Pure Land like Extreme Bliss (Sukhāvatī) or the Lotus Storehouse World System (Yŏnhwajang segye 蓮花藏 世界) of the later period, simultaneously showing specific features of belief in
Maitreya by people of the time.
Although all three of the early Korean kingdoms of Koguryŏ 高句麗 (trad. dates, 37 BCE-668 CE), Paekche 百濟 (trad. dates, 18 BCE-660 CE), and Silla 新羅 (trad. dates, 57 BCE-935 CE) display features of the cult of Maitreya, there are many differences with respect to the details of the cult of Maitreya between Koguryŏ on the one hand and Paekche and Silla on the other. In the case of Koguryŏ, following developments in Northern China under the Northern Dynasties, such as the Later Qin 後秦 (384-417) and the Northern Wei 北魏 (386-534), such things as Tuṣita Heaven and the assembly under the dragon flower (nāgapuṣpa) tree ( yonghwa hoesang 龍華會上), which appear in the Maitreya sūtras, were embraced as the Pure Land of Maitreya (Tsukamoto 1942; Hayami 1971; Miyata 1984) . In fact, the cult of Maitreya was from early times and still is a common element in the entire world of Buddhism in South, Central, East, and North Asia (Sponberg and Hardacre 1988; Cūṭivoṅgs and Leidy 1994; Kim Inchang 1997; Sen 2003) . On the other hand, in Paekche and Silla, the features of belief in Tuṣita Heaven and the dragon flower assembly do not appear to have been significant during the sixth century (Lancaster 1988) . Instead, the form of the cult that appears is that of a pure land in the present world in which Maitreya manifests personally and attains buddhahood in a country or Maitreya comes and goes many times in a country. In other words, in epigraphic materials of Koguryŏ, as in the Northern Wei, people supplicate that the deceased might be reborn in Tuṣita Heaven, where the Bodhisattva Maitreya presently resides, and aspirants who
have not yet died and those people who have died and will be reborn again pray to meet Maitreya in the ''three assemblies under the dragon flower tree'' ( yonghwa samhoe 龍華三會), where Maitreya will preach the dharma as a buddha after he descends from Tuṣita Heaven to earth in the future. In some cases, aspirants seem to have either combined or confused Maitreya's Tuṣita Heaven with Amitābha's Sukhāvatī (Tsukamoto 1942, 564-594, 605-609;  Han'guk kodae sahoe yŏn 'guso 1992, 1:130) . On the other hand, in Paekche, aspirants believed that either Maitreya had already been reborn in their country or that he would immediately appear in their country, manifesting the feature that sought to realize their country as the embodiment of the Pure Land of Maitreya. In a similar vein, Silla is perceived as a buddhaland with karmic affinity to Maitreya, where the bodhisattva, who abides in Tuṣita Heaven, appears in Silla from time to time in the form of a hwarang. The earliest surviving narratives about the worship of Maitreya in Silla are associated with the hwarang 花郎 (flower boys). Because the understanding of Maitreya's Pure Land in Paekche and Silla is not found in Buddhist sūtras, I think we can see indigenous features of the cult that were formed in the process of the domestication of the Buddhist faith in these two countries. In this essay I will analyze the Maitreya cult in Paekche and Silla and the substance of the cult of the Pure Land of Maitreya in the present world.
Pursuing the Pure Land of Maitreya in the Present World in Paekche
There are practically no references to rebirth in Tuṣita Heaven in materials related to the cult of Maitreya in Paekche. Although I think that there must have been diverse perceptions of such things as Tuṣita Heaven, where Maitreya presently resides, and rebirth in Tuṣita Heaven, which is referred to in the Guan In the Buddhist world of Paekche, while rebirth in Tuṣita Heaven was not important, awareness of seeking to prepare the world for the three assemblies under the dragon flower tree, which will be made when Maitreya descends to the earth, appears to have been strong. As is well known, Mirŭk Monastery 彌勒寺, which was built in Iksan 益山 during the reign of King Mu 武王 (600-641), is a monastic complex with three cloisters, with three pagodas and three golden halls. This complex is symbolic of the three assemblies where Maitreya will preach the dharma under the dragon flower tree ( yonghwasu 龍華樹; Skt. nāgapuṣpa) after he descends to earth and attains buddhahood (T 2039, 979c10-15) . In other words, Paekche's Mirŭk Monastery, being a phenomenal transformation of the Pure Land of Maitreya that will be constructed by Maitreya when he descends to earth, can be said to be something prepared as a space in which Maitreya will descend to earth and preach the dharma.
By preparing a place for Maitreya to preach the dharma, we can consider this as an expression of the belief that Maitreya will appear in Paekche and bring about his Pure Land. The perception that Maitreya either had appeared or would appear in Paekche seems to have already developed by the second half of the sixth century. According to the Samguk yusa 三國遺事 (Memorabilia of the Three Kingdoms), during the reign of the Silla king Chinji 眞智王 (576-579) the Silla monk Chinja 眞慈 earnestly supplicated that he might meet Maitreya manifested on earth, and following the advice of a monk that appeared to him in a dream, he went to Kongju 公州 (then in the domain of Paekche) and met Maitreya (T 2039, 994c19-996b9 1970, 60) . Although there is a difference with respect to the materials (gold paper and brass paper), they are both projects of the same motivation to perfectly transmit the Diamond Sūtra to a remote later generation. Although these two examples are both from the time of King Mu, the probability is high that similar matters had existed in times earlier.
Different than carving sūtras in stone or burying manuscripts of sūtras in sūtra cases in the earth, the inscribing of Buddhist sutras on gold paper is a distinctive characteristic of Paekche Buddhism that is not found in other areas.
We can say that this was a unique and original method in Paekche Buddhism to perfectly preserve the sūtras. However, on the other hand, I think that this is related to the origination and distinctive characteristics of the cult of Maitreya in Paekche. As Mirŭk Monastery was constructed as the place where the Buddha Maitreya would preach the dharma and sūtra manuscripts were made on gold paper and preserved in the pagoda of monastic complexes to prepare for Maitreya's arrival, the cult of Maitreya in Paekche displays the feature of anticipating the appearance of Maitreya in the present world. Related to this, we should take note of the monk Hyŏn'gwang 玄光 (fl. sixth century), who studied abroad in China in the middle of the sixth century as a disciple of Nanyue Huisi 南嶽慧思 (515-577) and returned to Paekche (T 2061, 820c-821a) . This is because the faith in Maitreya exhibited by his mentor Huisi has many points in common with the cult of Maitreya in Paekche.
According to the hagiography of Huisi in the Xu gaoseng zhuan 續高僧傳 (Further Lives of Eminent Monks) and the contents of Huisi's composition Li shiyuan wen 立誓願文 (On Establishing a Vow), Huisi attached great importance to awareness of the decline of the dharma and protection of the True Dharma (chŏngbŏp, Ch. zhengfa 正法; Skt. saddharma). He specifically chanted the Lotus Sūtra, and at the same time he practiced the Lotus Samādhi ( pŏphwa sammae, Ch. fahua sanmei 法華三昧), seeking enlightenment. He also stressed protecting the Mahāyāna sūtras beginning with the Prajñā Sūtra (Bore jing 般若經) so that the True Dharma would not completely disappear before Maitreya appears in the world in the future. He considered the Prajñā Sūtra among the Mahāyāna scriptures to be particularly important, and made a vow that he would make a Prajñā Sūtra in gold letters so that it could be protected until Maitreya comes. After several decades of effort, he received patronage from donors and completed a Mahāprajñāpāramitā-sūtra (Mohe bore poluomi jing 摩訶般若婆羅密經) in gold letters (T 2060, 562c-564a; T 1933, 786b-792b). 7 Related to this, Huisi again vowed in the Li shiyuan wen that when the Buddha Maitreya appeared in the world in later times, the sūtra he made would also appear, the Buddha would preach the dharma with it, and in addition, he vowed that he would become a divine transcendent (sinsŏn, Ch. shenxian 神仙) who would protect the Buddhadharma until the time when Maitreya arrived (T 1933, 787c-789a) . Like this, Huisi earnestly hoped for the appearance of Maitreya and possessed a firm conviction that he would protect the True Dharma until Maitreya comes, and he specifically wrote sūtras in gold letters and sought to preserve them. Although he possessed a strong belief in Maitreya, he did not pursue rebirth in Tuṣita Heaven after death, and he did not supplicate to participate in the three assemblies under the dragon flower tree when Maitreya appears. More than that, he solemnly anticipated the appearance of Maitreya and sought to contribute positively to bringing about the advent of Maitreya.
The features of Huisi's belief in Maitreya have many points in common with the cult of Maitreya in Paekche. In particular, while accentuating the importance of the Prajñā Sūtra, the making of a Prajñā Sūtra in gold letters to prepare for Maitreya's arrival can be seen as a model for the enshrinement of the Diamond Sūtra on Gold Paper in Paekche. Although there are differences between gold letters and gold paper and the Mahāprajñāpāramitā-sūtra and the Diamond Sūtra, these must be seen as being in agreement with respect to the basic mentality of perfectly preserving the most important Prajñā Sūtras among the Mahāyāna sutras in preparation for the appearance of Maitreya.
I think it can be shown that the cult of Maitreya in Paekche was started by
Hyŏn'gwang in the great effort to prepare for the appearance of Maitreya in the present; and we should take note that the area where Hyŏn'gwang spread his teachings after he returned to his homeland was the place where Maitreya would appear. Just as we have seen above, in the second half of the 570s, the Silla monk Chinja went to the region of Kongju in Paekche to meet Maitreya, who had manifested on the earth. This was the very area where Hyŏn'gwang had spread his teaching. 8 It seems that Chinja heard stories that Maitreya had appeared in the Kongju area and in the context of looking for the Kongju region he had an illuminating experience as a result of Hyŏn'gwang's belief in Maitreya.
To date, scholars have stressed only Hyŏn'gwang's practice of the method of practicing the Lotus Samādhi (Pŏphwa sammae haengbŏp 法華三昧行法) when considering Hyŏn'gwang's thought. This is because the hagiography of Hyŏn'gwang in the Song gaoseng zhuan 宋高僧傳 (Lives of Eminent Monks Compiled during the Song), which is the primary source for information about his life, only speaks about his practice of the Lotus Samādhi when describing what he was taught by Huisi and does not mention the cult of Maitreya at all.
However, there is a great possibility that rather than just reflecting the facts of the time as they were, the Song gaoseng zhuan reflects the understanding of the world of thought of the time when the text was compiled. In other words, this was a time Huisi's thought was understood as being principally focused on the Lotus Samādhi. After the power of the Tiantai school 天台宗, which was established by Huisi's disciple Zhiyi 智顗 (538-597), became strong, Huisi became more famous as the mentor of Zhiyi than as an individual thinker. In Huisi's thought, following Zhiyi, only the practice of the Lotus Samādhi, which was inherited and developed by Zhiyi, was emphasized. In other words, among the various aspects of Huisi's thought, only what was inherited by the Tiantai school of later generations was stressed, and what was not followed, in particular his belief in Maitreya, was not well emphasized. However, just as can be seen in his hagiography and his composition Li shiyuan wen, not only did Huisi practice the method of practicing the Lotus Samādhi but he was also a devout practitioner of the cult of Maitreya. We should understand that Huisi's disciple Hyŏn'gwang learned the belief in Maitreya along with the method of practicing the Lotus Samādhi from him. 9
The belief in Maitreya that Hyŏn'gwang learned from Huisi had its basis in the crisis mentality surrounding the belief that it was the age of the decline of the dharma and the consequent focus on protecting the True Dharma. However, in the cult of Maitreya in Paekche, awareness of the decline of the dharma was not conspicuous and emphasized the positive aspect of meeting Maitreya when he appears in the world. Also, the cult of Maitreya in Paekche did not display features of belief from an individual dimension, but instead manifested belief from a state-oriented dimension centered on the royal family. Not only was the construction of Mirŭk Monastery brought about by a vow by the royal house, but the enshrinement of the Diamond Sūtra on Gold Paper as well was due to the royal household. Although Huisi's belief in Maitreya was accommodated in Paekche, this can be seen as a transformation to fit the realities of Paekche. Huisi had experienced the persecution of the Buddhist church and contention within the Buddhist world, but the Buddhist church in Paekche in the second half of the sixth century, rather than possessing an awareness of the decline of the dharma, was developing smoothly under beneficial state patronage. Paekche had faced a crisis in the second half of the fifth century when it was invaded by Koguryŏ, but by the second half of the sixth century, Paekche had succeeded in bringing about a restoration of the state through foreign and domestic policies centered on Buddhism. In particular, on the one hand, the Buddhist concept of the wheel-turning sage king (chŏllyun sŏngwang 轉輪聖王; Skt. cakravartin) was accommodated and royal power was strengthened during the reign of King Sŏng 聖王 (524-554), while on the other hand, the cultural standard of the state was elevated greatly through the adoption of such things as the techniques of monastery construction and the manufacture of Buddhist images as well as Buddhist thought from the state of Liang 梁 (502-557). These kinds of policies were inherited intact by the dynasty after the time of King Sŏng. 10 In this kind of atmosphere, the belief in Maitreya adopted by Hyŏn'gwang seems to have been modified to fit the circumstances of Paekche at the time. Considering the influence Hyŏn'gwang exercised over the Buddhist world after he returned to his homeland, the royal house must have had an interest in the new cult of Maitreya that the monk transmitted and sought to absorb it into their existing policy of Buddhist governance. In this process I think that on one side the belief in the decline of the dharma, which was manifest in Huisi's belief in Maitreya, was weakened and the positive aspect that Maitreya would appear immediately in the world was emphasized.
Thus, when we rely on material from after the middle of the sixth century, which was in Paekche territory at the time, and he sought to meet Maitreya who had appeared in the world. Although he met a youth who was an incarnation of Maitreya at the monastic complex in Kongju, he did not realize it at the time, and he then went to meet Maitreya in the mountains in the vicinity of Kongju. He was disappointed when he learned that the youth he had met previously was an incarnation of Maitreya from the mountain spirit (sansin 山神), and he returned to Kyŏngju. After that, he remembered that the youth had said that he too was a native of Kyŏngju, and after searching the city of Kyŏngju he again met the youth, named Misi 未尸, whom he had met previously. He received and attended to him as a hwarang, and after seven years the youth disappeared (T 2039, 994c19-995b13).
The cult of Maitreya seen in this anecdote about Chinja is centered on the Bodhisattva Maitreya's manifesting as a hwarang. Even the state did not build any particularly great monastic complexes or perform any ceremonies or rituals on behalf of Maitreya. The Maitreya sylph flower, or Maitreya as a hwarang, was not a savior-being who positively transformed the world, but he was considered to be a being who rambled about in the world. The youth Misi, the incarnation of Maitreya, whom Chinja met and attended to, is said to have disappeared after residing in Silla for seven years.
This may be interpreted as meaning that Maitreya, who originally should be in Tuṣita Heaven, came to earth for a short time, and returned immediately from whence he came. Because one day in Tuṣita Heaven is a thousand years on the earth, the seven years that Misi remained on the earth is a very brief moment in the time of Tuṣita Heaven. Maitreya borrowed the body of a hwarang for a short time and was manifested in the world and then returned again to his original place after a brief time; in other words, he returned to Tuṣita Heaven.
This kind of belief in the Maitreya sylph flower, which was accommodated by Chinja, was inherited and developed in later times and found its place as the mainstream approach to the cult of Maitreya in Silla. When Kim Yusin 金庾信 (595-673) became a hwarang at the end of the Three Kingdoms period, his group was called the Dragon Flower Aspirants ( yonghwa hyangdo 龍華香徒) (Kim Pusik 1996, 405) . This can be said to be considering Kim Yusin as an incarnation of Maitreya. Dragon Flower Aspirants may be understood as referring to those who participate in the three assemblies in which Maitreya will preach the dharma. Hence, in my understanding, because the Dragon Flower Aspirants refer to the followers (nangdo 郎徒) of Kim Yusin, Yusin may be regarded as Maitreya. 16 On the other hand, although this is an example from after unification, the monk Wŏlmyŏng 月明, who had been a follower of a hwarang (nangdo 郎徒), possessed belief in Maitreya (T 2039, 1013b16-c23).
The hwarang continued to be called Maitreya sylph flowers in later generations, and if we look at the stories of Maitreya appearing in Silla, we can see that other hwarang as well were considered to be incarnations of Maitreya (T 2039, 995b7-8) .
Thus, although the cult of Maitreya in Silla before unification was influenced by the cult of Maitreya in Paekche, with a focus on Maitreya manifested on earth, it fused with the hwarang, which developed under state patronage at the time and developed into the unique belief of the Maitreya sylph flower in Silla, centered on the idea that Maitreya resides in Silla for a brief time as a hwarang. The hwarang were originally based on the indigenous cult of divine sylphs (sinsŏn 神仙), 17 and regarding Maitreya, who is in the celestial realm of Tuṣita Heaven, as a being like a divine sylph, we can regard the hwarang, who serve the divine sylphs closely, as incarnations of Maitreya (as a divine sylph). The Maitreya sylph flower, being an amalgamation of the indigenous cult of divine sylphs and Buddhist beliefs, can be said to be a belief unique to Silla and not seen in the cults of Maitreya in Koguryŏ or Paekche. I think that this was the result of efforts by the Buddhist world of Silla to accommodate and develop the hwarang, which were based on indigenous beliefs, in a Buddhist manner.
On the other hand, the perception that Maitreya occasionally appeared as a hwarang can be understood as Silla's consideration of itself as part of the Pure Land of Maitreya where Maitreya resides. Maitreya should be in the celestial realm of Tuṣita Heaven, but he descends to and is active in Silla as a hwarang, though only for a short time. Thus, Silla is a place with a special karmic affinity to Maitreya, and can be said to be a special area where only Maitreya can reside. On the basis of the belief in the Maitreya sylph flower, Maitreya comes and goes frequently between Tuṣita Heaven and Silla, and Silla becomes a second-order divine domain to Tuṣita Heaven. Although this is a story from after unification, when a comet appeared in Silla, Master Wŏlmyŏng sang the ''Song of Tuṣita'' (Tosolga 兜率歌) and drove away the comet with the assistance of Maitreya (T 2039, 1013b16-c23) . Even in this story, Maitreya who is in Tuṣita Heaven is said to have a special karmic affinity with Silla. This is also related to rebirth in Tuṣita Heaven as not being particularly important in the cult of Maitreya in Silla. Because Maitreya appears now and then in Silla, there is no need to ascend to Tuṣita Heaven on purpose or by compulsion to meet Maitreya. The belief in the Maitreya sylph flower can probably be seen as one of the original features in the theory of Silla being a buddhaland with karmic affinity to the Buddha ( puryŏn kukt'o sŏl 佛緣國土說) or the belief that the true body of the Buddha constantly abides in Silla (chinsin sangju sinang 眞身常住 信仰), beliefs that figure strongly in the Buddhist world of Silla.
Conclusion
We have examined the cult of Maitreya's Pure Land in Paekche and Silla during the Three Kingdoms period. Although the cult of Maitreya developed early on in these two countries, the features of seeking rebirth in Tuṣita Heaven after death or desiring to participate in Maitreya's assemblies under the dragon flower tree in the distant future, which are based on the Maitreya sūtras, do not appear as they do in the evidence from Koguryŏ. Instead, a peculiar form of the cult in which their own country is perceived as the Pure Land of Maitreya flourished in Paekche and Silla. In the case of Paekche, holding to the belief that Maitreya appeared in the world or that he will do so imminently, we can discern the desire to assist in the realization of the three dragon flower assemblies initiated by Maitreya. This can be understood as steeped in political significance, from a state-centered dimension, of people seeking to transform rather than Pure Lands of another realm far removed from the real world, seems to have developed.
As study of the Buddhist sūtras developed in the Unified Silla period, the cult of Maitreya was scrutinized doctrinally, and as a result the Pure Land of Maitreya being Tuṣita Heaven was emphasized as the place for the rebirth of believers. The commentaries on the Maiterya sūtras by such monk-scholars as Wŏnhyo 元曉 (617-686) and Kyŏnghŭng 憬興 (fl. 681-691) treated rebirth in Tuṣita Heaven as important subject matter. Tuṣita Heaven and Sukhāvatī, as important lands of rebirth for living beings, were not considered to differ greatly. Nevertheless, when we look at it as a whole, the features of the cult of Maitreya do not appear well, and instead the cult of Amitābha developed centered on the aspiration for rebirth in the Western Paradise, Sukhāvatī.
Although this is similar to the swift proliferation of the cult of Amitābha throughout East Asia of the period, at the same time, and unlike previously, this can be interpreted as characteristic of the development of individual belief, in which people aspire for rebirth in a heavenly world after death, at the time when the belief in Buddhism was widely disseminated in society. 5 The Diamond Sūtra on Gold Paper is presently preserved in the Jeonju National Museum (Chŏnju kungnip pangmulgwan 全州國立博物館). The gold paper is inscribed with Kumārajīva's (Jiumoluoshi 鳩摩羅什, 344-413) translation of the Jin'gang bore jing 金剛波若經 (Diamond Sūtra, T 235), which was executed in the early fifth century. When compared with several manuscripts of the same sūtra, it is considered to have been made in the early seventh century as it shows an early stage in manuscript development that is devoid of the embellishments of the text ( yunmun 潤文) of later periods. See Song (2002, 147; 2004, 169-170) . he made a Lotus Sūtra in gold letters to protect his own body (T 1933, 792a7-9 ).
When we look at the contents of the Li shiyuan wen, I think that Huisi originally vowed to make a Prajñā Sūtra in gold letters and then later, when he had time, he made the Lotus Sūtra in gold letters as an addendum.
8 The hagiography of Hyŏn'gwang in the Song gaoseng zhuan says that Hyŏn'gwang was encouraged by his mentor Huisi to spread his teachings when he returned to his homeland, and it says that he spread his teaching in Ongsan 翁山 in Ungju 熊州 (present-day Kongju 公州) (T 2061, 821a3). If we consider that Huisi passed away in 577, it is probable that Hyŏn'gwang returned to Paekche in the mid-570s and preached in the area of Kongju.
9 The hagiography of Hyŏn'gwang in the Song gaoseng zhuan says that Hyŏn'gwang was on his way home to Paekche when he entered the dragon palace ( yonggung 龍宮) and preached what he had learned from his mentor Huisi (T 2061, 50.820c28-29) . I think this has a definite relationship to the account in Huisi's Li shiyuan wen in which Huisi vows to enter the dragon palace and memorize all the sūtras left by the seven buddhas of the past so that they might never disappear from the earth (T 1933, 46.791c23-26) .
10 On the policy of Buddhist governance enacted by the Paekche royal family in the sixth century and its influence on Silla and Japan, see Choe (2011) . (Sin 1994, 8-10) .
Since this stone image has the features of a buddha, features different than those found on the Maitreya of Tuṣita Heaven, who is a bodhisattva, it is difficult to see this as an expression of Maitreya in Tuṣita Heaven. Even the several bits of language cited in the inscription are found in most Mahāyāna sūtras. On the other hand, with respect to the construction of this stone buddha, based on its style, some scholars posit that it was made in either the late sixth or early seventh century, prior to the unification of the Three Kingdoms (Hwang 1990, 274; Kang 1994, 465-466) ,
while others argue that it should be seen as having been made after unification considering its parallel-prose style inscription ( pyŏllyŏch'e 騈麗體) (Kim Ch'angho 2001, 19-20) . 13 Kim Namyun said that Chinja's cult of Maitreya as well as that of Paekche put more importance on Maitreya's descent to the earth (and saving the people) than the rebirth of believers in the Tuṣita Heaven. She also understood that Chinja's cult of Maitreya was a belief in the descent of Maitreya like the cult of Maitreya in Paekche (Kim Namyun 1993, 14-15) .
14 In existing research on the cult of Maitreya in Silla, scholars have seen a relationship between the Assembly of Eight Prohibitions ( p'algwanhoe 八關會) performed by the émigré Koguryŏ monk Hyeryang 惠亮 in the twelfth year of Chinhŭng 眞興 (551) and the cult of Maitreya (Kim Yŏngt'ae 1987, 46-48; Kim Namyun 1993, 13-14) .
Although the Assembly of Eight Prohibitions, which is merit-making practice in which lay believers observe eight prohibitions and amass merit for such things as rebirth in heaven (saengch'ŏn 生天), is emphasized in the Maitreya sūtras, such as the Sūtra on Maitreya's Rebirth Above, in my opinion it is difficult to see that it is definitely related to the cult of Maitreya as it was something performed widely from the early period of Buddhism. group only, but as a general title or pseudonym for all the groups of hwarang (Kim Yŏngt'ae 1987, 53) . I think that Kim makes a convincing argument.
17 The Samguk yusa records that the foundation of the wŏnhwa 源花 (original flowers) and hwarang (flower boys) in the reign of King Chinhŭng 眞興 (540-576) originated in a worship of divine sylphs (sinsŏn) (T 2039, 994c22-995a4 
